Abstract: This article reviews recent scholarship on kalam-theology and attempts to briefly describe some tendencies that appear to be promising for opening new perspective for future work. Scholarship has made significant attempts to transcend previous limitations of the field along the confines of religious communities and scholarly disciplines (theology vs. philosophy) and has extended the geographical scope and timeframe of investigation.
I. Introduction
An earlier version of this overview of recent scholarship in the field of kalām (or, more completely, ʿilm al-kalām) was presented at the Atelier d'historiographie critique organised by the present journal (Paris, 10th February 2017) . It has since then been slightly updated.2 The scholarship reviewed here is devoted to a discipline that is often translated as 'theology' . This translation is not entirely wrong, but nevertheless somewhat imprecise: to be sure, the mutakallimūn, that is, the practitioners of the discipline of kalām, actually addressed theological questions. Yet the spectrum of their reflections also included fields that the Western tradition would attribute to the domain of philosophy, including metaphysics and physics, epistemology or ethics. It is therefore not surprising that kalām shares many subjects with falsafa, that is, the heirs of Hellenic philosophy in the Islamicate world.
The second problem of the translation 'theology' is that there are other forms of theology distinct from kalām. They are all subsumed under the label uṣūl al-dīn ('principles of religion'). The reason for there being various forms of theology was that theologians were divided over the appropriate and legitimate methodology for addressing theological problems. The starting point of kalām was rational reflection-as opposed to their detractors, whose departing point was scripture. The latter group of opponents to Readers who would like to keep an eye on future publications in the field are referred to T.-A. Druart's Brief Bibliographical Guides in Medieval Islamic Philosophy and Theology, from which this overview has also greatly benefited. The Brief Bibliographical Guides are hosted at the webpage of the Catholic University of America and are currently in the process of being converted by A. Lammer and P. Adamson into a combined and searchable version, which should be accessible soon via Ludwig-Maximilans-Universität Mün-chen.7 A recent attempt to outline the 'state-of-the-art' in the field of the history of Islamic theology, The Oxford Handbook of Islamic Theology, may also serve as a bibliographical guide for research in the field of kalām.8
II. The Beginnings of kalām (2nd-3rd/8th-9th centuries)
In an article published in 1991, D. Gimaret took stock of the achievements in the field of kalām and deplored an unbalanced focus on the study of the earliest phase of kalām.9 Today the situation appears almost reversed. Since J. van 
III. Studies on Muʿtazilism
From the fifth/eleventh century onwards, the Muʿtazila was increasingly marginalised from Sunni Islam. They were regarded as heretics and their literature was no longer transmitted-and sometimes intentionally destroyed. Our most important sources for the study of the first important school of kalām are therefore found outside the Sunni realm: on the one hand among the Shiites, and specifically the Zaydīs, and on the other hand in Jewish manuscript sources.19
Karaite Sources
From the late fourth/tenth century onwards, Karaite Jews came to adopt Muʿtazilite teachings in their theology. We still possess a substantial corpus of Muʿtazilite manuscripts copied by members of this community. However, most of these texts were not preserved in their entirety. Rather, they are remnants of the Geniza, that is, store rooms for books that were no longer used. The surviving codices tend to be more or less complete fragments of works. The most important collection of Karaite fragments of Muʿtazilite works is found in the Firkovitch collection in the National Library of Russia, St Petersburg. Since these manuscripts were practically unaccessible until the fall of the Soviet Union, the study of this material started only late. The texts preserved in the Karaite repositories are not necessarily treatises written by members of their community. Rather, they include works by Jewish and Muslim authors. In recent years several valuable critical editions of key texts for the study of Muʿtazilism have been prepared on the basis of Karaite manuscripts. Of significant importance are fragments of the multivolume al-Muġnī fī abwāb al-tawḥīd wa-l-ʿadl by the Muʿtazilite chief theologian qāḍī ʿAbd al-Ǧabbār al-Hamaḏanī (d. 415/1025). The Muġnī is the most important summa of Muʿtazilite teaching that has come down to us. Parts of it were previously accessible in the edition of the fourteen (out of originally twenty) volumes discovered in Yemeni manuscripts. The Karaite fragments recently edited by O. Hamdan and S. Schmidtke contain sections of the work that are not included in the Yemeni recension and were previously believed to be lost.20
Additional primary sources that complement the previous finds of Muʿ-tazilite works are two treatises by the Būyid vizir al-Ṣāḥib b. ʿAbbād (d. 385/995), the patron of qāḍī ʿAbd al-Ǧabbār. It is again S. Schmidtke who worked on this edition, this time in collaboration with W. Madelung.21 The texts are of great interest, despite their relative shortness and their fragmentary character: they are among the most ancient surviving sources of the Baṣran school of Muʿtazilism; in addition their thematic focus is specifically relevant to the study of Muʿtazilite metaphysics and atomistic ontology. Several recent articles with a more narrow focus shed further light on the Karaite reception of Muʿtazilism. Yet the study of the material is still very much in its infancy, and many fragments of works remain unidentified. 
Shiite Muʿtazilism (Zaydīs and Imāmīs)
The second subfield of Muʿtazilite studies that has seen significant progress is its reception among Shiite theologians. Although the Imāmīs are of some importance, recent scholarship has been specifically productive with respect to Zaydī Muʿtazilism in Iran and Yemen.22 As is the case with the study 
Abū l-Qāsim al-Kaʿbī al-Balḫī and the Muʿtazila of Baghdad
Recent research on kalām has also produced significant work on the Muʿta-zilite school of Baghdad and its most prominent representative, Abū l-Qā-sim al-Kaʿbī al-Balḫī (d. 319/931). This branch of Muʿtazilism has long been neglected by scholars of the history of kalām-for obvious reasons: the sources are quite problematic because they were mostly written by later antagonists and consequently tend to be polemical. The first detailed study on Abū l-Qāsim al-Balḫī was eventually published in 2016 by R. el Omari.29 Her monograph is the first systematic collection and critical analysis of secondary reports about central elements of the doctrines of this important theologian. Yet el Omari was apparently unaware of the publication of one of Abū l-Qāsim al-Balḫī's works in kalām, namely his ʿUyūn al-masāʾil wa-l-ǧa-wābāt, a work she assumed to be lost.30 Both the recent edition and el Omari's monograph open important new perspectives for further research.
IV. Studies on Ašʿarism
After the decline of Muʿtazilism, Ašʿarism became the predominant school of kalām. Its adherents were primarily Šāfiʿites and Mālikites. Scholars widely agree that the history of Ašʿarism can be roughly divided into two major phases, and that the transition from the 'methodology of the earlier' to that of the 'later ones' is closely linked to the teaching of the famous Abū Ḥāmid al-Ġazālī (d. 505/1111). Al-Ġazālī's intellectual activity was a landmark in a longer transformation, to which later theologians, like for instance Faḫr al-Dīn al-Rāzī (d. 606/1210), also contributed. On the other hand, some innovations previously associated with al-Ġazālī could actually be traced to earlier phases of Ašʿarite history. Nonetheless, the periodisation of 'early' (or 'classical') and 'later' Ašʿarism is still helpful and will also structure the following outline. vol. 31, 2015, pp. 213-251. 30 Abū l-Qāsim al-Balḫī al-Kaʿbī, ʿUyūn al-masāʾil wa-l-ǧawābāt, eds. Rāǧiḥ al-Kurdī, ʿAbd alḤamīd al-Kurdī and Hüseyin Hansu, ʿAmmān, Dār al-Ḥāmid, 2014 .
Early Ašʿarism
If Ašʿarism is the most important school of Sunni kalām, this has not saved it from a significant loss of its literature. 
Later Ašʿarism
Until recently, the development of Ašʿarism after al-Ġazālī and the increasing integration of elements from the Avicennian system of thought during this period went almost unnoticed by experts in kalām. This has greatly changed. Among other researchers, A. Shihadeh has made significant contributions to bringing this era more to the forefront, specifically with his 2006 monograph study on the ethics of the period's most influential thinker, Faḫr al-Dīn al-Rāzī.42 More recently, A. Shihadeh has further advanced this field and has focused specifically on the interim period between al-Ġazālī and Faḫr al-Dīn al-Rāzī and the theologians' increasing engagement with Avicenna. Apart from several article-length studies,43 he published a critical
V. Conclusion
In many respects, the 'state-of-the-art' in kalām studies still appears unsatisfactory. A number of desiderata that had been identified already in 1991 by D. Gimaret have only been partially addressed, and a great deal of basic research remains to be done, including the identification and edition of sources that remain in manuscript form. Yet one has to bear in mind that modern research on kalām is a relatively young field of study and that it has seen significant advances, including contributions that have opened perspectives for future work. The claim that the study of kalām can and should not be limited to Muslim scholars and their literary production is not entirely new. However, recent scholarship has underscored that non-Muslim sources are indispensable for the field: the fact that we now possess significant new portions of ʿAbd al-Ǧabbār's al-Muġnī fī abwāb al-tawḥīd wa-l-ʿadl and even textual fragments from the pen of al-Ṣāḥib b. ʿAbbād that predate ʿAbd al-Ǧabbār are just two striking examples from the domain of Muʿtazilite studies. These texts indeed require closer analysis in order to complete and refine our knowledge of Baṣran Muʿtazilī kalām. As for the Ašʿarite school, studies on the Coptic reception of Faḫr al-Dīn al-Rāzī's teaching has also highlighted the relevance of cross-denominational approaches to the study of kalām.
Scholars have not only challenged the limitations of the field along the confines of religious communities. The appropriateness of sharply distinguishing between theology and philosophy has also become an important issue. Recent scholarship has devoted a great deal of work to studying the synthesis of post-Avicennian philosophy with kalām, specifically with regard to later developments in the Ašʿarite school. It is now beyond doubt that later kalām made a significant contribution to the continuity of falsafa (as opposed to the outdated narrative of the 'decline' of philosophy caused by the attacks of the theologians). The methodological distinction between the 'demonstrative' nature of falsafa and the 'dialectic' (and therefore inferior) nature of kalām appears no longer tenable in the light of recent research. As a result, surveys of 'Islamic philosophy' increasingly acknowledge the 'philosophical' nature of kalām in general.50 This opens new room for further exploring the relationship between kalām and falsafa.
Some significant attempts to 'decentralise' the perspective on kalām have been made: interest in developments in more 'peripherical' regions like Yemen, Oman or the Maghrib has significantly grown. One might also add the advances in the study of Ottoman kalām. However, the latter's marginalisation in scholarship of Islamic intellectual history had nothing to do with a geographical periphery but rather with the previously unquestioned narrative of a 'decline' of Islamic thought under the Ottomans. With the widening of the geographical scope, the timeframe of investigation has also been extended. If several years ago the field was specifically concerned with early kalām, the perspective is today much wider than ever before, and important work has been done on periods and trends that were previously considered unworthy of serious investigation.
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